T. Foerster, Vergleich und Identität: Selbst-und Fremddeutung im Norden des hochmittelalterlichen Europa, Europa im Mittelalter, 14 (Berlin, 2009) . 6 I use the label 'cultural dissonance' here to refer to a general cultural dialectic and to distinguish the process from cognitive dissonance which specifically follows failed prophecies, first set out in L. from exegetical works. One exception is the author of the Vita Boniti, an eighth-century Gaulish saint's Life, who characterised extreme ascetics in the Auvergne as Gog and Magog, explicitly citing Jerome to underpin the idea that they were enemies of the Church and perhaps ('forsitan') some of the heretics that would precede Antichrist. 16 Other writers were slower to accuse their enemies of being Gog and Magog than they were even to label them 'Antichrist(s) 
Apocalyptic Outsiders as a Spur for Reform
Behind much of what we have seen so far was an interest in embracing the 'threat' of apocalyptic outsiders to encourage moral reform. This is in effect the 'active-focussed' side of cultural dissonance, because it was less about proclaiming the End and more about directing responses to the present. When people sought to understand why they had been attacked, reforming voices adopted a retrospective prophetic mood and quickly blamed the behaviour of the afflicted. Alcuin, for instance, used the viking Sack of Lindisfarne in 793 as an opportunity to write letters criticising drinking, hunting and other 'secular' pursuits in monasteries -addressing not only the shocked community in Lindisfarne, but also in Jarrow 80km away. 48 Famously he linked the attacks to Jeremiah's 'from the north an evil shall break forth' (1, 14). 49 Salvian of Marseilles in the mid-fifth century, targeting Roman society at large, naturally found a wider spectrum of sins to correct. 50 Sometimes these were 'imagined sins' drawn from reading, just as there were 'imagined paganisms'. Both Salvian and PseudoMethodius worried about unnatural sex acts, but both did so on the basis of Paul's Romans 1, 26-27 rather than because there were prostitutes outside their window as far as we can tell. 51 more interested in the struggles of the soul than the threats of outsiders. 57 But it was certainly Gregory the Great's intention to frighten the audience of his homilies into a state of penitence in response to things such as Lombard attacks. The texts of Pseudo-Methodius and PseudoEphraim were called sermones, even if they may have been reserved for private study in monasteries. Pseudo-Ephraim at least lamented that people should have been considering penance sooner. When in 789 Charlemagne's court issued an 'exemplar sermon' to help guard against the activities of (apocalyptic) pseudo-prophets and pseudo-teachers, however, the content of the sermon was more about abstract moral reflection rather than the evils of unorthodox preachers, and that was perhaps the more common strategy. 58 under King Charles the Bald was notable for opening with a darker discussion of judgement, punishment and prophecy. 61 Here the cause was made explicit: the Lord gave 'from North', so that according to the prophet, 'an evil will break forth'... namely the most brutal persecutors of the Christians, the Northmen ('Nordmanni), who came to Paris...' -referring to the famous attack of the city in 845. 62 The programme of emendation proposed at the synod drew its force from an actualisation of prophecy. Perhaps the report of an ominous vision about the vikings had heightened expectations. 63 Yet, as viking attacks increased in the second half of the ninth century, the response at Paris would turn out to be an exception rather than the rule.
With the Northmen, we come back to the issue of apocalyptic geography. While Gog and Magog lurked, ominously, on the peripheries of the known world, were they to inspire people to take up the missionary life? Matt 24.14 explicitly linked the consummation of the world to the preaching of the Gospels to all kingdoms and nations, and 28.19-20 sent the disciples forth to fulfil this work. Pascasius Radbertus of Corbie recognised here that the building of churches in Scandinavia went some way to completing the task of evangelisation, although he noted that 'all peoples are promised to come to the faith, not all men of all peoples'. 64 Here too lived cynocephali according to Aethicus Ister, the same ones imprisoned by Alexander alongside Gog and Magog according to Pseudo-Methodius. 65 Rimbert of Hamburg-Bremen worried over whether these monstrous figures were humans and were therefore in need of mission, presumably because of his apocalyptic evangelical drive. 66 Again that which was external and unusual had to be normalised, brought 'inside', so that prophecy could be fulfilled. But it had been so since the days of Gregory the Great, when he had written to Eulogios of Alexandria to inform him that Christianity had been preached unto the ends of the Earth now that the English had converted under his influence.
Were, then, opponents of mission 'anti-apocalyptic' for obstructing actions which some people considered to be a fulfilment of prophecy? 68 often dictated by what an individual hoped to achieve in the world. There were many ways in which eschatology and reform could combine.
In the final reckoning, apocalyptic outsiders presented a spectrum of factors which both encouraged and constrained use. Contingent historical circumstance (invasion, heresy) and chosen genres of writing (exegesis, sermons etc) clearly made references to apocalyptic outsiders potentially more attractive, depending on the purpose of the rhetoric. A repertoire developed accordingly and rarely stood still, absorbing ecclesiological symbolism, moralising exhortations, fear of the North and a shifting geographical framework for Gog and Magog, and different kinds of expectations for the future, both spiritual and temporal. The uses to which the motifs were put are instructive as writers were rarely interested in proclaiming that the End Times was near as an end in itself. Writers designed their products to shape discourse about recent events, but more specifically to dramatise the need for reform and encourage genuine response rather than to present mere commentary. The obvious result of this is that discussion of apocalyptic outsiders became an exercise in internal reflection -not surprising, perhaps, given the building blocks provided in the spiritual readings of exegetical texts, but it meant that even historical readings could be turned towards the same desired outcome. The emphasis on reform is natural if we step back and consider apocalyptic in general as a response to 'cultural dissonance' -not just as an expression of displacement and uncertainty, but as a strategy of resolution in which the veracity of both the problem and the solution could be grasped.
